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Abstract 


The monistic vision of Kashmir Shivaism defines creation as a process of condensation 
of vibration level, from the supreme transcendental sphere to the absolute concretisation of the 
plan of physical existence. This condensation can also be defined as a descent of a supreme 
divine idea from the fundamental continuum of transcendent consciousness. Starting from the 
absolute sphere or realm of transcendence (which in turn is discussed and divided into distinct 
segments according to the distance or closeness from the Unique Principle), within the sphere 
of the individual being, that of the conscious subject, consecutive manifestations capable of 
obscuring the reality of the transcendental nature occur and create the illusion of separation and 
limitation. This article aims to discuss the process of cosmic emanation and the soteriological 


vision of this doctrine. 


General and historical considerations 


The doctrine of Shaivism perhaps one of the lesser known philosophical doctrines of 
India is however one of the most complex. The general term of Kashmir Shaivism was used to 
refer to several doctrines and philosophical systems that have developed in the region of 
Kashmir during the period from the 9th century and the 11th century C.E. It is difficult to 
determine whether the origins of these philosophical currents can be pursued further in time, 
however there are references that appear in the writings of Patanjali (2na century B.C.) to the 
austere practices of Shaivism, thus we can deduce the fact that these philosophical systems pre- 
existed. Although we can say that there are many similarities between the god Shiva as it 
appears portrayed in the Puranas nevertheless the doctrine of Kashmir Shaivism crystallized 


with the emergence of the concept of an impersonal and transcendent divinity that we become 


accustomed to for the first time in the Upanishads: and it was thus associated with the god Shiva 
in an extended sense including both his transcendent and immanent aspect in creation. Aspects 
of this mythology are reflected in the sacred tradition or the "Agamas" which are considered to 
be similar with the Vedas, these scriptures being revealed directly by the Supreme Word or 
Utterance (Para Vak) that existed in eternity. But a significant part of these scriptures was lost 
over time and the essence of the practices was also perverted or misunderstood due to the 
gradual degradation of the level of consciousness in people with the passage through different 
eras2 so Shiva in his great compassion revived this tradition by revealing a new set of scriptures 
that were initially divided into three categories: the monistic doctrine (advaita), the dualistic 
doctrine (dvaita) and the monistic-dualistic doctrine (dvaitadvaita)3. Here's how during the 4th 
century C.E, different schools of Shaivism began to take shape. Tryambaka was the first to 
propagate the doctrine of monism Shivaism so he is considered the founder of the non-dualistic 
(advaita) doctrine.4 Although Pandey deduces the temporal structure based on statements made 
by Somanandas which describes himself as the 19th descendant of Tryambaka still the 
philosophical magnitude of the doctrine and the possibility of historical documentation appears 
only during the 9n -11m centuries C.E. 6 

There are three main schools in the wider system of Kashmir Shaivism, each of which 
focuses on a specific aspect of the doctrine. These are: Trika, focused on the triad of energies 
that shape the entire universe, Spanda, whose main subject is the doctrine of vibration and 
Pratyabhijna, that can be described as being the most elevated and refined because it involves 
the immediate recognition of the divine nature that is omnipresent and unique, recognition that 
generates the ineluctable and permanent awareness of the unity between the individual 
consciousness and the essence of the divine consciousness. Although these terms may be 
associated mainly with one of these philosophical schools, yet their unity of doctrine at a 


fundamental level led to the use of each of these terms to describe aspects related to 


1Paul .E. Murphy, Triadic Mysticism, The Mystical Theology of the Shaivism of Kashmir, ed. Motilal 
Banarsidass 1986 and RC Majumdar, " Evolution of religio-philosophic culture in India", 
"Cultural Heritage of India", Volume 4, Calcutta, The Ramakrishna Mission Institute of Culture. 
1956. 

2 For a very clear description of the Yugas (the ages of humanity) see also: Rene Guenon, Oriental 
Metaphysic and cosmology, ed Herald, 2013. 

3 K.C. Pandey, Abhinavagupta: a historical and philosophical study,2nd ed. Varanasi: Chowkhamba 
Sanskrit Series Office 1963. 

4 Ibid. 

sSomananda (ca. 850 AD) — considered one of the founders of the philosophical lineage of Kashmir 
Shaivism that offered philosophical consistency and logical structure to this doctrine. His works 
are considered fundamental: Shivadrsti (Vision of Shiva) and Paratrimsika Vivarana. 

6 K.C. Pandey, Abhinavagupta: a historical and philosophical study, 2nd ed. Varanasi: 
Chowkhamba Sanskrit Series Office, 1963. p.137-138 


2 


consciousness that are present in the philosophical structure of each of these schools. We must 
specify that, especially the Spanda and Pratyabhijna schools having a structure based on both 
theory and practice have generated the most coherent systems and more abstract thinkers.7 
Among them being Somananda (approx. 850 C.E.) who can be considered the first thinker that 
gave Kashmir Shaivism a coherent and systematic vision in his now fundamental work: 
Shivadrsti (The Vision of Shiva)s. He is considered by some scholars as the founder of 
Pratyabhijna. Also, probably one of the better known philosophers of the Shaiva doctrine is 
Abhinavagupta who’s work remains to this day a primary reference into the understanding of 
the Shaiva philosophy. 

Abhinavaguptas (c 950-1016 C.E.) was, one can now argue, a Renaissance type of 
scholar being a philosopher, a linguist, a poet and a remarkable aesthetician. His writings in 
aesthetics (Abhinavabharati1o) decisively influenced the Indian vision of art as a soteriological 
path. His writings, very numerous and diversified, contributed to the doctrinal enrolment of 
Kashmir Shaivism among the most elaborate and profound philosophical doctrines of the Indian 
space. He cannot be predominantly associated to only one of the three schools listed above 
because his writings refer to relevant doctrinal aspects of all these systems within Kashmir 
Shaivism, structuring them and making them clearer. K.C. Pandey who developed one of the 
most complete and relevant studies of the life and work of Abhinavagupta realised a 
classification of his life and activity into three major periods: a tantric, a poetic and a 
philosophical period. However, considering the temporal span but also the doctrinal complexity 
of his work it is nevertheless difficult to frame it in one or other of those periods. His poetry is 
deeply philosophical and his philosophy is deeply poetici1. These periods may just have to 
structure and help us understand the magnitude of the philosophical creation of a personality 
that we can now only compare to the western Renaissance typology. The best known and most 
extensive philosophical work of Abhinavagupta is Tantraloka or in translation The Light of the 
Tantras. 


7 Paul .E. Murphy, Triadic Mysticism, The Mystical Theology of the Shaivism of Kashmir, ed. 
Motilal Banarsidass, 1986. Also: Singh, Jaideva., Muller-Ortega, Paul. Abhinavagupta. A Trident 
of Wisdom. State University of New York Press (1989 
8 Flood, Gavin D. Body and Cosmology in Kashmir Saivism, Mellen Research University Press, San 
Francisco. 
? Pandey, K.C. Abhinavagupta: a historical and philosophical study, 2nd ed. Varanasi: Chowkhamba 
Sanskrit Series Office, 1963. 
10 R. Gnoli, The Aesthetic Experience According to Abhinavagupta, Chowkhamba Sanskrit Series 
Office, 1985. 
uPaul.E. Murphy, Triadic Mysticism, The Mystical Theology of the Shaivism of Kashmir, ed. 
Motilal Banarsidass, 1986. 


This study aims to offer a synthesis of the Shaiva philosophy and a succinct description 


of the three major schools the doctrinal peculiarities of which we have briefly described. 


Cosmological issues. Universal emanation theory. 


The metaphysic of Kashmir Shaivism’s philosophical system is based on the concept of 
universal emanation with the particularity that this emanation is a process of condensation, of 
a so-called gradual lowering in the level of vibration. The main premise is that the Supreme 
Consciousness in its absolute aspect that is transcendent and devoid of all attributes is the One 
from which all forms of existence emanate. Through its intrinsic manifestation of freedom 
(svatantrya) Paramashiva or the Supreme, Transcendent, Absolute generates the universe by 
the successive contraction of his consciousness. This phenomenon of contraction generates a 
hierarchizing of the manifestation ranking from the aspects of the highest and nearest to the 
absolute consciousness all the way towards the aspects in which consciousness is present in its 
most condensed or coarse form and even shielded or veiled in an overwhelming proportion, but 
never absent.12 This process of gradual manifestation through the contraction of consciousness 
creates a hierarchical structure not only at a macrocosmic level but also a permanent reciprocal 
reflection of both the pure aspects in the inferior ones and vice versa. 

We can say that this metaphysical philosophical system describes the universe in a 
holographic manner13 so the cosmic hierarchies are reflected accurately on each level of the 
manifestation also and especially into the human being who is considered to be a faithful and 
complete reflection of the universe which in turn represents a reflection of the unity but also of 
the polar interaction between the ultimate masculine principle represented by Shiva with the 
supreme feminine principle represented by his energy, Shakti. Thus, both human beings and the 
entire universe are a consequence of the contraction that appears at the level of Supreme 
Consciousness. Gavin Flood rightly identifies two fundamental principles that define this 
process of condensation of the level of consciousness: the first is that lower levels are generated 
by the condensation process of higher level energies and they also reflect them (one can find 


the higher energies reflected correspondently at each level of Creation), the second is that the 


12 Gavin D. Flood, Body and Cosmology in Kashmir Saivism, Mellen Research University Press, San 
Francisco. 
13 Swami Lakshmanjoo. Kashmir Saivism, The secret supreme, edited by John Hughes, Lakshmanjoo 
Academy, 2015. 
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fundamental polarity of male and female principles is also reflected on each of the levels of the 
cosmos and is a key factor in the universal emanation. 14 

These successive vibration levels which occur by the gradual condensation of the 
Supreme Consciousness are designated by the term tattva (skr — reality, principle, essence). The 
Shaiva doctrine identifies 36 such principles, the description of which represents an accurate 
and wholesome description of all known universe. Unlike Sankhya philosophy, where we also 
find a nuanced description of the universe based on a structured system of 25 such tattva or 
essential categories, in the Shaiva doctrine are mentioned and described explicitly another 11 
essential categories (tattva) referring to the complex structures of transcendence (5 tattva), 
determining the exact category that marks the beginning of creation (maya tattva) and the 
following five principles that work together to create the illusion of separation from the divine 
condition (5 kanchukas or illusory sheaths or veils).1s The fact that the creation process is 
described by means of a process of gradual condensation of the Supreme Consciousness gives 
rise to complex structures ranked according to the degree of condensation which in turn 
generates different visions and experiences depending on the level of the experiencer in the 
complex structure of creation. This philosophical system thus very accurately describes the 
differences in the level of perception experienced by the gradually individualised consciousness 
on each level of densification. 

From a soteriological point of view Shaivism emphasizes the reciprocity of this 
situation, so that the more an individualized consciousness manages to rise above the 
conditioning or the concealing principles that gradually occult the Supreme Consciousness1o, 
the more that individual consciousness expands its capacity of perception thus becoming 
increasingly wider, less individualized, until it reaches the ultimate state of complete merger 
into the supreme and transcendental state of consciousness.17 This ability to ascend along the 
cosmic hierarchy is essentially a reversal of the manifestation process. This ascent is achieved 
by gradually opening one’s being towards higher aspects until the moment the Supreme 


Consciousness (Paramashiva) is fully revealed, or, more accurately, fully reveals itself. Here 


4 Gavin D. Flood, Body and Cosmology in Kashmir Saivism, Mellen Research University Press, San 
Francisco. 

5 Shankarananda Swami, The Yoga of Kashmir Shaivism. Consciousness is Everything, Motilal 
Banarsidass.2006. 

6 For a very accurate description of the five kanchukas see also: Christopher Wallis, Tantra 
Illuminated, The Philosophy, History, and Practice of a Timeless Tradition, Mattamayura Press; 2 
edition (August 15, 2013) 

7Jaidev Singh, Paul Muller-Ortega, Abhinavagupta. A Trident of Wisdom. State University of New 
York Press.1989. (Suny Series in Tantric Studies) 
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is how Kshemarajais describes in his Spandanirnaya how this hierarchizing of Creation can be 
perceived by the individualized consciousness: "The Supreme Lord Paramashiva by the power 
of his own freedom assumes the (perception) levels of the experimenters. (....) Hiding by the 
game of occultation of his own nature (svarupa), by a gradual lowering he opens successive 
(lower) levels (forms) and closes the foregoing (higher) levels which are the basis of the former. 
But by gradual ascension he closes the lower levels (forms) and opens the higher ones... "19 

The Tattva system works as a form of cosmological explanation of the universe and of 
the position that the human condition holds in the universal hierarchy20. The term Tattva can 
be translated into reality, essence, principle or category even though its literal meaning is "that 
what has an intrinsic nature", "what is" or "it". Abhinavagupta determines three main meanings 
of this term: a constituent of a level of reality, a basic principle of reality or of a level of reality 
and a perception category21. He explains that limited individual consciousness objects exist 
independently of the perceiver if the perceiver is also a limited form of consciousness although 
these objects are not independent in relation to the pure Consciousness of Shiva. Abhinavagupta 
clarifies this by explaining that the subjects are distinguished from objects of perception only 
from the level of the maya tattva, a level from which begins the immanent manifestation or 
creation itself. We can say fattvas represent both the constituents of cosmic hierarchy and the 
substance that makes up the universe, namely the Supreme Reality (paratattva) that is Pure 
Consciousness (samvit).22 

We prefer to expose this sequence following the downward path23, that intrinsically is 
the path of creation. But there is a principle that escapes all categorization, that is above and 
imbedded in all that exists, pure and absolute consciousness, the transcendent form of Shiva, 
Paramashiva. This is the trans-universal level of pure transcendence, beyond any 
conceptualization 24 (visvottirna) and beyond comprehension by the discursive intellect. Or, in 


the very words of Abhinavagupta: “Resplendent, perfect, enjoying great happiness because He 


isKshemaraja - philosopher and disciple of Abhinavagupta, he lived in the late 10th century — 
beginning of 11th century in Kashmir. Prolific author, structured the doctrine of direct recognition 
(Pratyabhijna). Among the major works: Spandasandoha, Spandanirnaya, Shivasutravimarsini, 
etc. 
19 Kshemaraja, Spandanirnaya, 1.1, p4. 
20 Gavin D. Flood, Body and Cosmology in Kashmir Saivism, Mellen Research University Press, San 
Francisco. 
21 Abhinavagupta, [shwarapratiyabhijnavimarsini, 1,3,7, p.144. 
22 Kshemaraja, Spandanirnaya, 1.6, p.20. 
23 there are two ways of perceiving the tattva sequence: an upward path that represents the rise of the 
individual soul towards the consciousness levels of the pure tattvas (skr) and the downward path, the one 
that we present here, which is the actual sequence of creation (skr) from the highest principles to the ones 
where the divine consciousness is most hidden or veiled. 
24 Murphy, E. Paul, Triadic Mysticism, ed. Motilal Barnasidass, p.18. 
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rests in his own Self, abundantly provided with willpower, consciousness and instruments of 
action, full of limitless energies (shaktis), free of all dualistic thought-constructs, pure, peaceful, 
free from appearance and disappearance, it is in Him, Paramashiva, the supreme tattva, that the 
world of 36 principles appears.”2s If one would wish to make a comparison with a vedic 
concept, one can assume that the level of the transcendent principle (Paramashiva) can be 
assimilated to ParaBrahman. The domain of the pure tattvas (shuddhadvan) represents the 
domain of pure consciousness, the changes that appear are only subtle nuances in the subject- 
object perception within the realm of non-duality. Therefore, the first of the 36 tattvas is Shiva 
tattva that represents transcendent consciousness or pure light (prakasa) that is merged 
permanently with his consort, Shakti, the second tattva, therefore, at this particular level within 
the sequence of manifestation, Shiva and Shakti form a perfect union. Shakti being here the 
capacity of the pure light to become self-reflexive, active, self-aware (vimarsa). At this point 
duality is present only as a “seed” because the subject-object perception is still fully unified. 
Thus, the ideation pertaining to this level is: Lam That. (Aham idam) But in this situation the 
perception is mutual, the Self (I) and the object (that) being one structural identity. 

The third tattva, Sadashiva tattva keeps us still in the realm of transcendence. At this 
point the will or desire to manifest the universe begins to shape within the absolute 
consciousness. The power of will (iccha shakti) or the first impulse towards differentiation is 
the one that defines Sadashiva tattva. Here we have the same ideation but with the accent 
focused on the alterity, on That. 

This process of differentiation is enhanced at the next level downwards, Ishvara tattva, 
where the emphasis is on the universe being the emanation of the supreme consciousness that 
can be described by the iteration: “This universe is my own expansion’’26. Shuddhavidya tattva 
represents the lowest, if one can use that expression, level of transcendence, the level that is 
closest to Creation, to the actual manifestation of the universe in its whole complexity. Here 
the notion of duality becomes stronger, the separation between pure subjectivity (experienced 
at the higher levels) and the objectivity of the manifested world is at the highest point before it 
will erupt at the level of Maya tattva in the actuality of creation itself. The experience 
(paramarsha) at this level might be expressed by the iteration: “I am Shiva, this universe is in 


duality. This universe is unreal, I am Shiva”27. For an individual reaching this level of 


25 Shankarananda, Swami, The yoga of Kashmir Shivaism, ed. Motilal Barnasidass, p. 94. (Abhinavagupta, 
Paramarthasara, Verses 10-11). 


26 Swami Lakshman Joo, Kashmir Shaivism, The secret supreme, Lakshmanjoo Academy book series, 2000.pp 
8-9. 
?7 ibidem 


consciousness the realisation, while overwhelming, is still unfixed, flickering between 


moments of full awareness and moments when it is forgotten. 


PARAMASHIVA — absolute transcendence, void of any 


attributes 
PARAMASHIVA 


SHIVA-SHAKTITATTVA — supreme consciousness and 
; . beatitude forming and androginal unity. Subtle 
Shiva-Shakti differenciation between Counsciousness as pure li 
(Prakasha) and self awareness that reflects the light of 
pure Conscousness (Vimarsha) 


Sadashiva 


SADASHIVATATTVA — first impulse of will (iccha shakti) 
appears. First movement towards differenciation 
together with the first awareness of duality: aham 
idam -| am that. 


Ishvara 


ISHVARA TATTVA — the process of differenciation 
deepens. First fully formed ideation pertaining the 
future shape of creation apprears at this level (jnana 
shakti) . 


Shuddhavidhya SHUDDHAVIDYA TATTVA — further differentiation. Accent on 


the power of action (kriya shakti), the state of separation 
between subject and object appears at this level of 
transcendence preparing for the fully manifestation of 
creation that begins with Maya Tattva. 


Maya tattva functions as an inflection point, it marks the time when the individual 
becomes universal, but it's also the revolving door through which the individual can become 
universal. Together with the 5 limitation, coatings, sheaths or veils (skr. kafichuka) that Maya 
tattva generates, differentiation and multiplicity becomes explicit. Its action is often described 
as a web which conceals but also can reveal in the same time depending on the direction of 
orientation on the hierarchical ladder of universal consciousness.2s As says Utpaladevaz29 the 
concealment realised by Mdyd tattva represents the power which is manifested by means of 
pure diversity (bheda).30 

A significant illustration of the nature of tattvas representing both the basic principle or 
support of reality and the intrinsic quality of this reality is given by the five fattvas occurring in 


the hierarchy immediately after maya tattva or the general principle of universal illusion. They 


23 Abhinavagupta, [shwarapratiyabhijnavimarsini, 3.1 - 3.2. 

20Utpaladeva - one of the most important philosophers of the Pratyabhijna school. He influenced 
through his disciple Lakshmana Gupta the formation of Abhinavagupta. His works of reference: 
Isvara-pratyabhijfida-karika (the stanzas of recognition of the divine nature) and Shiva-stotravali 
(Garland hymns dedicated to Shiva). 

30 Utpaladeva, Ishwarapratiyabhijna sutras, 3.1, 7-8. 


8 


are: the limitation of efficiency or creativity (Kald), the limitation of knowledge (vidya) passion 
or intense desire which can be explained as a limitation of bliss (raga), the time limitation (kdla) 
and the limitation of space (niyati). These five tattvas are also known as the five individual 
sheaths (kafchuka) that act on the level of Supreme Consciousness generating the 
corresponding limitations and thus causing the specific perception of limitation experienced by 
the beings located on the lower planes of the cosmic hierarchy. 


The realm of immanence. The 5 Kanchukas and the phenomenon of gradual occultation. 


KALA TATTVA -the limiting of efficiency and 
creativity. That what is omnipotent will be perceived as 


KALA tattva limited power. 


VIDIYA tattva VIDYA TATTVA - the limiting or veiling of knowledge. 
Omniscience becomes limited knowledge. 


RAGA tattva 


RAGA TATTVA -the limitation of beatitude. Generates 


2 the sensation of imperfection, of insatisfaction. 
KALA tattva 


KĀLATATTVA -the limitation of temporal perception. 
From eternity to finite time. Ephemerity. 


NIYATI 


tattva 
NIYATI TATTVA — the limitation or veiling of freedom of action 


or spacial limitation. Causality — the infliction of consequence 
of one’s actions. 


From all Indian philosophical doctrines the Shaiva doctrine is the one that describes in 
the most detailed manner the aspects of transcendence. It is very interesting to see how the 
monistic philosophers of the Kashmir Shaivism describe transcendence using a double 
reporting. The first report is focused on the cosmic illusion (Maya), the inflection point beyond 
which differentiation begins. With reference to Mdyd the five higher tattvas called pure 
(shuddha), describe the domanin of trancendence by the same manner of gradual condensation 
of the vibration level. However, in relation to the supreme transcendental aspect of pure 
consciousness (Paramashiva), even at this level of transcendence, these pure tattvas contained 
in their nature the individuality as a potentiality, they contain differentiation as a seed (bija) 
which becomes manifest and bares fruit from the level of Mdayd tattva. So the domain of the 
pure tattvas (shuddhadvan) although at first glance might seem superior to the “moment” of 
occultation and differentiation that occurs at the level of Mãyã tattva and therefore it can be 
considered transcendent being located behind the veil of illusion, nevertheless, considering that 


it represents the beginning of the act of differentiation (even thought it is at a trancendent level 
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by containing in itself the very germ of differentioatin), it is considered thus to be impure by 
reference to Paramashiva which is absolute transcendence.31 

All categories of creation (tattva) that occur after the manifestation of Mdyd tattva are 
considered impure (ashuddha) because they obviously contain the very limitations or impurities 
that they determine to occur. What we normally consider as consciousness, namely the sense 
of individual consciousness, manifests itself in terms of philosophical thinkers of this school 
only beginning with this particular point in the occultation process. The domain of 
counsiousness found above Mãyã tattva, the pure tattvas (shuddhadvan), represents the higher 
foundation without which none of the ensuing limited categories would have substance. We 
find here again five fundamental principles representing five different levels of the supreme 
consciousness’ process of gradual occultation that can also be perceived as a a gradual dimming 
of the light of pure consciousness (prakasha)32. They are Shiva-Shakti Tattva where supreme 
consciousness and bliss form an androgynous unity. There is at this level a fine distinction 
between consciousness perceived as uncreated light (prakasha) and bliss or beatitude (ananda), 
Sadashiva tattva where the first tendency towards manifestation appears or we might call it the 
first consciousness of duality and can be characterized by the assertion: "I am the entire 
universe". Ishvara tattva, here the process of differentiation at the level of the supreme 
consciousness unfolds, the corresponding ideation might be "the whole universe is contained 
in my being" and Shuddhavidya tattva where there is an equilibrium of the notions of subject 
and object. The dychotomy subject-object manifests as an ideation in the trancendence in the 
form of the seed (bija) from which the creation will expand. At this particular level in the 
trancendence the nuance of a state of separation from the creation that is still in it’s ideatic form, 
differentiation that is preparing the appearance of the inflection point represented by Mayda 
tattva.33 

Consciousness and bliss are characteristic for Shiva - Shakti tattva while the intent or 
desire (iccha), the knowledge (jana) and the action (kriya) are characteristic for Sadashiva, 
Shuddhavidya tattva and Ishvara tattva respectively. Therefore the energy of desire or will- 
power Iccha Shakti represents the energy of desire or the intention of the supreme trancendental 
counsciousness (Paramashiva) to manifest all creation or to absorb it. The energy of knowledge 


(jnana shakti) comprises the perfect ideation of everything that is to be manifested and the 


31Silburn Lilian, Sivasiitra et Vimarsini de Ksemaraja, E. de Boccard .1980. Publications de l'Institut 
de civilization indienne., Series-8*°Fascia. 47. 

32 Kshemaraja, Sivasutravimarsini, p. 6-8. 

33 Swami Lakshmanjoo, Kashmir Saivism, The Secret Supreme edited by John Hughes, 
Lakshmanjoo Academy, 2015. 
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energy of action (kriya shakti) is the power of manifestation or the transfomation into act of the 
perfect ideation and of the initial desire or will of the Supreme Counsicousness34. 

Maya tattva, as mentioned above, is the inflection point, the moment of transition from 
transcendent and to some extent unlimited aspects, towards the imanent, limited and impure 
aspects. The limitless consciousness thus becomes the limited consciousness of the 
particularized individual. The five sheaths or coatings (kafichuka) defining the perception of 
creation are therefore limited and limiting reflections of the five pure essential energies acting 
upon the different levels of creation and imposing their “veils” to the particular manifestations 
of the divine self that is reflected upon the different levels of awareness according to the very 
incidence of these veils. Kshemaraja underlines in Pratyabhijnahrdaya how the principle of 
limiting the performance or creativity (kala) actually reflects the limitation of absolute power 
of action, the limitation of knowledge (vidyd) is merely a reflection of the limitation of the 
absolute knowledge or omniscience, passionality (rdga) is described by Kshemaraja as a 
reflection of the limitation of cosmic fulfillment or satiety (purnatva), the time limitation (kdla) 
is the reflection of the limitation or veil of eternity (nitya) and the space sheath or limitation 
(niyati) is a reflection of the limitation of divine omnipresence (vyapakatva)35. Only after it 


aquires these successive limitations the absolute consciousness becomes individualised. 


To synthesize this process of condensation of consciousness we can say that there are 
three successive levels through which the veiling or occultation of the supreme consciousness 
is gradually achieved. The first of these three levels identified correctly also by Gavin D. 
Flood36, is represented by the gradual appearance of the three fundamental energies iccha, jnana 
and kriya shakti that undergo a contraction at the Mdyd tattva further condensing into the form 
of the internal instrument of knowledge (antahkarana)37, in the form of the five senses and the 
five organs of action3s. We can say that the essence of this theory of emanation is the notion 
that individual conscience is the result of the successive contraction and condensation of the 
supreme consciousness. The Shaiva philosophers thus assert the fact that in every individual 


being is contained in germ the supreme nature of divine consciousness. Kshemaraja says: "the 


34 Ibid. 

35 Dyczkowski M., The doctrine of vibration, New York, 1987 Kshemaraja, Pratyabhijnahrdaya, p 
15-22. 

36Gavin D. Flood, Body and Cosmology in Kashmir Saivism, Mellen Research University Press, San 
Francisco, ch. 2. 

37 Consisting of higher intellect (buddhi), individual consciousness (citta) and the so-called ordinary, 
mundane mind (manas). 

38 5 Jnanendryias (organs of knowledge/perception through the senses) and 5 karmendriyas (organs 
of action). 
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conscious being (cetana) contains within itself the whole universe in a condensed form as a fig 
is contained in its seed"39. 

This mutual reflection of the superior aspects into the the inferior ones at both universal 
and at the individual level is an essential aspect of the Shaiva’s school vision, and entails the 
fact that it is impossible to design and analyze aspects related to the individual being or the 
manifested world of phenomena without a clear link with the cosmological process that 
generated them. So there is a direct correlation between the degree of concealment or 
condensation of the Supreme Consciousness which, with this condensation process is becoming 
increasingly diversified and the limitation of power, vision, understanding etc which the 
individual consciousness desplays. 

The Kashmir Shaivism can easily be considered a doctrine focused on transcendence 
for several reasons4o. The first and most obvious of these would be that this doctrine discusses 
the issues that are beyond the veil of illusion (Mãyã) making a gradual and nuanced description 
thereof. 

Another reason is that transcendence occupies a central role in the Shaiva philosophy. 
But there is a more subtle degree of description that goes beyond the “mere” trancendence and 
underlines the whole substance of both the manifested universe and the unmanifested realities 
of the shuddhadvan (the pure tattvas) — which is the Ultimate Principle (pardmdrtha) or the 
essence (sdra) of the entire reality. It infuses and sustains everything, both the manifested and 
the unmanifested realm of existence. The pardmdrtha is in view of this doctrine, both that 
which transcends the whole manifestation and what sustains it. All incarnated beings 
throughout their realms of experience are nothing more than the consequence of his Ultimate 
Principle that transcends and yet is the invisible substratum of all aspects. This is the unique 
generating principle of all creation, of all transcendence and its substrate or foundation41. 

The whole system of tattvas as shown in the traditional writings of the Shaiva school 
emanates from and is supported by the manifestation of this supreme principle. Under the 
system of tattvas the principle of causality is operating primarily in that the lower levels of 


manifestation are generated by the higher ones so a superior tattva is both the instrument as 


39 Kshemaraja, Pratyabhijnahrdaya. 

4oLilian Silburn, Kundalini, The Energy of the Depths. A Comprehensive Study Based on the 
Scriptures of Nondualistic Kashmir Saivism-state University of New York. Suny Series in the 
Shaiva Traditions of Kashmir. 

41 Abhinavagupta, a cura di Raniero Gnoli, Commento alla Paratrimsika 
(Paratrimsikatattvavivaranam) -Istituto estremo Italiano per il Medio Oriente ed .1985..pdf, also 
see: Wallis, Christopher Tantra Illuminated, The Philosophy, History, and Practice of a Timeless 
Tradition, Mattamayura Press; 2 edition (August 15, 2013) 


12 


well as the energy substrate from which the lower tattva arises and receives support. The Trika 
School42 defined cosmos as both a characteristic and a result of the Supreme Consciousness so 
that even in the lower levels of creation this consciousness can be discovered and can be 
accessed if the correct conditions are met. So the soteriologic act by which a limited 
consciousness that operates in the domain of physical experience can access and can even 
indentify, by implementing a correct series of actions, with the absolute transcendent principle, 
becomes perfectly possible. And in so doing one gains access to the superior state of absolute 
freedom that exists only at that level. From this point of view the Shaiva system is replete with 
explanations and the methodologies likely to generate that set of circumstances that allow 
access from the strongly individualized condition experienced in the so-called lower echelons 
of creation, to the condition of supreme freedom, purity and transcendence, experienced at the 
higher levels namely those located beyond the point of mdyd, the cosmic illusion or the 
injunction point of manifested universe. Offering both a theoretical exposure the vastness and 
depth of which are rare among the doctrines of India, the Kashmir Shaivism also offers a 
methodology for unification between the consciousness of the limited, contingent being and the 
vastness of the divine consciousness, creating thus an deeply soteriologic act. Understanding 
the universal emanation theory can be considered a first step in this process of raising human 
consciousness to the pure principles of the transcendence domain. 

How individual consciousness is the result of these cosmological constraints 
superimposed gradually over the unlimited consciousness is illustrated very well by 
Kshemaraja: "The contamination (pollution) of individuality (anavamala) occurs due to the 
manifestation of (Shiva’s) intrinsic freedom and has the form of a concept of one’s own 
diminishing (apurna). It is the power of divine intention or desire (iccha shakti) in its 
contracted (samkucita) form (that appears) as (the) unconscious (state) of one’s own nature 
(svarupa). It appears from the cavity of the fivefold armor (kanchuka) and occurs due to the 
impurity (anava). The power of knowledge (jfiana shakti) gradually becomes limited 
differentiation (bheda) and its omniscience becomes limited knowledge (jfatva). Once it 
reaches this level it becomes increasingly contracted (and assumes the shape) of the internal 
instrument of knowleddge (antahkarana) and of the senses. The power of action (kriya shakti) 
gradually becomes limited in differentiation and its omnipotence (sarvakartritva) becomes 
limited action (kartrtva). The extreme limitation (parimita) is obtained by carrying out 


contraction (sankoca) in the form of bodies of action (karmendriya) (by which the 


42 Trika - one of the three major divisions of Kashmir Shaivism doctrine, the other two being 
Pratiyabhijna and Spanda. 
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experimenter) achieves good or bad actions. This is impurity in the action"43. From this 
perspective the more consciousness becomes opacified due to limitations that arise, the more 
will it be differentiated and will thus generate many different levels and many individual beings. 
Individual creatures found on lower levels of the cosmos are, therefore, strongly constrained. 
The more a being succedes to rise on this scale of strongly hierarchical value, the more will it 
achieve a greater clarity of consciousness and a greater level of freedom. This is why one can 
say that the idea of personality is seen in an unusual way in this philosophical system. From the 
perspective of the Shaiva doctrine, the more a person is on a lower level of creation, the greater 
the individualization that can be experimented is and the greater the constraints are. But the 
more it developes and evolves, the more the limited personality can dissolve in a much larger, 
more universalized structure. When it reaches a higher level of consciousness than the inflection 
of illusion point (mãyã tattva) than what we call personality becomes at this level a state of 
complete unification with the universe44. We are talking about a gradual ascent to trans-human 
aspects which develops a broader vision, likely to comprise the whole of creation and even to 
transcend it. A characteristic aspect of this philosophy is that, beyond the theoretization of the 
deep and detailed cosmological aspects, there is a distinct approach to underline the possibility 
for the limited being to gradually access the corresponding aspects of transcendental states of 
consciousness. Realizing this, the individual, limited being becomes one with divinity and even 
if some form of limitation still remains expressed by a body manifested in the physical world, 
the being in question is what all Indian philosophies called jivanmuktass a fully liberated being 
living in a human body. 

This is the intense soteriological aspect which is reflected in the doctrine of Kashmir 
Shaivism that is accompanied and made clearer by the in-depth approach to all that pertains the 
transcendant realm and the holographic vision of manifestation. This system provides an 
"imago mundi" whose descriptions and detailed explanations are likely to help the being that is 
momentarily (a human existence is merely a blink at the universal scale of time) located on the 
lower levels of creation or respectively the human being that is constrained to a physical 
manifestation to have access both by profound understanding and by spiritual practice to the 
experimentation levels of higher consciousness that are the apanage of the Supreme 


Consciousness with the variety of nuances and degrees of purity pertaining to various vibration 


43 Shastri Pandit Madhusudan Kaul, Spandakarika of Vasugupta with the Nirnayas of Kshemaraja, 
Kashmir Series of texts and studies, Srinagar, pdf. 

44 Swami Lakshmanjoo, Kashmir Saivism, The Secret Supreme edited by John Hughes, 
Lakshmanjoo Academy, 2015 

4sMircea Eliade, Yoga, Immortality and Freedom, ed. Humanitas, 1993. 
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structuring of the cosmos. Once the so-called limited being achieves this level of absolute 
freedom the very purpose of existence of the creature is fulfilled, according to Shaiva 
conception. 

Expansion and contraction of the universal creation translates into individual domain of 
multiplicity with the possibility of returning to the source, of discovery of the boundless, 
absolute and spontaneos nature of the divine and by means of this unification, the limited being 


awakens in its conscience all the features and attributes of the Supreme Consciousness. 
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